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THE VISCERAL LOGICS OF DECOLONIZATION
We can feel new feelings. We can learn to be aware with a new awareness. We can envisage the possibility of creating new races from the latent heat in our dark brown bodies.
-Mulk Raj Anand, Untouchable
The interrogative impulse of this book emerges from a set of questions about how a racialized sensibility sediments in the reflexes of the colonized subject. If the unfinished project of decolonization demands we dismantle the enduring ideologies that continue to sustain the legacies of empire, I ask: How are we to account for and disrupt the ways in which the colonized subject becomes complicit with these social regimes?
What would it mean to decolonize these deeply gendered sensibilitiesto undo these emotive lessons in the habits of mind and memory of the postcolonial subject? How are we to feel new feelings? This study opens up a new pathway for thinking through the critical problematics of decolonization by exploring a dense and knotted set of relations between embodied experience and political feeling -a set of relations we may understand as visceral.
An itch, a craving, a tingling sensation, waves of nausea, the heat of anger, convulsions of ecstasy, the pull of emotive contagion -often staged through the bowels, digestive tracts, and viscous textures of the bodythese richly phenomenological figures that characterize the visceral aesthetics of this archive drive my study of revolutionary feeling. Visceral Logics is a feminist study of the political forces and historical materialities that Thinking with the visceral poses a particular challenge to our theories of empire and decolonization, which have largely focused on the discursive and ideological contours of colonial violence and power. This embodied interface confounds distinctions between thought and feeling, habits of mind and the habituated reflexes of the body, the ideological and the intuitive, the involuntary and the desired. The visceral traffics between the materiality and metaphor of bodily life. Any endeavor to think these dimensions of decolonization will necessitate an engagement not only with the discursive practices of empire, but also with how these habits of mind are secured by emotive ones. If our political and scholarly practices aim to dismantle colonial habits of thought and ideologies, we must be able to engage the multiple sites in which these enduring ideologies continue to operate. We must be able to attend to that fraught and unruly relationship between feelings and what we obscurely refer to as "consciousness." Tracing a constellation of bodily actions and reactions, I theorize the visceral as a critical dimension of Marxian theories of revolutionary consciousness, an anticolonial political thought born of the internationalist moment.
Scholars of decolonization have long been preoccupied with understanding the violence colonialism enacts on the mind and body of the colonized subject. Frantz Fanon famously refocused for us the definition of "decolonization," revising psychoanalysis to theorize the affective trauma of colonization within a "stretched" Marxist political philosophy and a phenomenology that imagines collective liberation along with a sustained critique of bourgeois historicism. As Gerard Aching writes, "The complex-ity of [Fanon's] use of the term decolonization emerges precisely from his powerful combination of psychoanalysis, political philosophy, strategies of national liberation, and the critique of political elites" (25). One of the challenges Fanon lays out for us in his vision of decolonization in Les damnés de la terre (The Wretched of the Earth [1963] ), especially when read through his earlier writings in Peau noire, masques blancs (Black Skin, White Masks [1952] ), is that a collective revolutionary consciousness must both arise from and transform the psychic trauma of racialization. Decolonization in this conception draws on the experiential energies of a fractured psychic life to mobilize it into the very engine of an emancipatory consciousness.
In the writings of Fanon, as well as those of the Indian Marxist authors in this study, the visceral response of the colonized subject is imagined as that catalyst for this transformation. These authors pose vital questions about how the psychological trauma of colonial subjugation can become the resource and engine of a collective liberation. Thus, while my use of "the visceral" certainly draws on many familiar understandings -such as the body's intuitive, "gut" reactions and emotive response -what I mean by the term is quite specific to the political tradition under scrutiny in these chapters. Colonial and revolutionary affect both derive from the same emotive energetic. That they derive from the same substance, in the Spinozan sense, animates problematics of decolonization in this study. The visceral, as a logic of decolonization, interanimates the energies of both colonized and revolutionary affects within the physiological responses of the racialized subject; it is imbued with the potentiality of a radical affective reconstitution.
This book takes as a case study the Marxist movements within Indian nationalism, what has been called the "progressive" legacy in the history of Indian aesthetic and cultural production featuring the aesthetic experiments of the largely Muslim literary intelligentsia of India, including Ismat Chughtai, Khwaja Ahmad Abbas, Mulk Raj Anand, and Ahmed Ali.
These writers placed questions of gender and sexuality squarely at the center of their debates on social transformation and decolonization. Writing primarily in Urdu, Hindi, and English, many of these writers organized formally under the title of the All-India Progressive Writers' Association (p wa ) and the Indian People's Theater Association (i p ta ). As Priyamvada Gopal characterizes these writers, they were "English-educated, fluently bilingual colonial subjects strongly committed to anti-colonialism; members of relatively elite social groupings invested in a variety of Marxist and INTRODUCTION socialist projects; littérateurs who were devoted to the literary craft while urgently concerned with social and political transformation; and, last but not least, Muslims who were engaged in a critique of Islamist orthodoxy even as Hindu majoritarianism threatened to exclude Muslim communities from the life of the Indian nation" (Literary Radicalism in India, 7). Visceral Logics charts the artistic experiments of India's progressive political movements, from the utopian visions of the secular nation through the violent aftermath of independence and partition, to reveal how these authors reached for alternative, gendered sensibilities of national belonging. These imaginings, I argue, were predicated on a radical transformation of the emotive life of the gendered colonial -and increasingly "communal" -Indian citizen subject.
As the prevailing trauma of colonial violence remains lodged in the ra- The visceral repositions our approach to the scene and study of affect by centering the somatic life of the body as a fundamental site of colonial subjugation and corporeal control. This study of decolonization necessitates that we shift our inquiries from the psychoanalytic unconscious to the somatic unconscious. I take the physiological reflex as our point of entry into the study of the colonized psyche as constitutive rather than merely expressive of thought and feeling. Thinking with the visceral, in other words, requires that our theories of consciousness and liberation contend with the involuntary and automated reflexes of the body -realms that are largely relegated to the instinctual or innate; seen as biologically programmed and therefore outside the reach of cultural critique. In fact, this study began by trac-ing a peculiar pattern of densely affective, explosive figures specific to the foundational writings of the anticolonial philosopher Frantz Fanon. These bodily responses of laughter, weeping, trembling, nausea, and vomitingboth involuntary and emotive, bodily and cerebral -appear within the distinctive stylistics of Fanon's writings not simply as metaphors but, to borrow from Raymond Williams, hovering at "the very edge of semantic availability" (134). Why have these affective responses evaded sustained analytic inquiry? What are they being called on to do within the anticolonial theorizing of this moment? This book asks how we can "read" the visceral of this transnational aesthetic and how a rethinking might address deep and sedimented problematics of postcoloniality anew.
One of the best-known and most widely studied scenes of colonial affect remains Fanon's depiction of the colonized black subject's encounter with a young white child on the train. The child exclaims to his mother, "Mama, see the Negro! I'm frightened," setting off the existential crisis of the narrator: "In the train it was no longer a question of being aware of my body in the third person but in a triple person. . . . I existed triply: I occupied space. I moved toward the other . . . and the evanescent other, hostile but not opaque, transparent, not there, disappeared, nausea" (Black Skin, White Masks, 112). The Sartrean figure of nausea here renders the painful existential fragmentation and tripling of consciousness set in motion by the gaze and incisive speech act of a young white child on a train.
In the chapters to come, I propose that we rethink this nausea through this scene's peculiar body logics: "'Mama, see the Negro! I'm frightened!' Frightened! Frightened! Now they were beginning to be afraid of me. I made up my mind to laugh myself to tears, but laughter had become impossible" (Black Skin, White Masks, 112). How may we read the sign of failed laughter within Fanon's race theories? For what begins as the unfulfilled desire for laughter ends in this state of nausea -a visceral transference of yet another frustrated desire for a cathartic release. I argue that it is in fact the narrator's thwarted desire for laughter -the explosive and vibratory logics of a colonized laughter -that sets in motion this visceral figure To magnify the peculiar bodily activities of Fanon's famous scene on INTRODUCTION the train through the lens of the visceral is also to focus the volatility of gendered bodily response within the theater of colonial power, and to center our attention on the energetic life of emotions that cannot be wholly explained by the logics of the mind or language. This phenomenological rendering of the colonized consciousness places a certain ontological pressure on dominant conceptions of the body and its role in organizing the logics of decolonization. As Fanon's now canonical scene of colonial crises continues to unfold, there is another intriguing transference of the convulsive body of laughter:
Look at the nigger! . . . Mama, a Negro! . . . Hell, he's getting mad. . . .
[L]ook, a nigger, it's cold, the nigger is shivering, the nigger is shivering because he is cold, the little boy is trembling because he is afraid of the nigger, the nigger is shivering with cold, that cold that goes through your bones, the handsome little boy is trembling because he thinks that the nigger is quivering with rage, the little white boy throws himself into his mother's arms: "Mama, the nigger is going to eat me up!" . . . I sit down at the fire. . . . I felt an easily identifiable flood mounting out of the countless facets of my being. I was about to be angry. The fire was long since out, and once more the nigger was trembling. (Black Skin, White Masks, 114)
In this scene of psychosomatic dynamics between the white boy and the black man, a scene of terror and (mis)recognition and of semantic ambiguities and slippages (is he trembling in fear or anger, or is he cold? Who is afraid, angry, cold?), the psychic interiorities of the black subject resonate through the vibratory logics of his body. How do we read the trembling subjects of this scene of power and psychic violence?
Focusing the affective energetics that animate this scene, I ask how the black male subject and the handsome young white boy are "moved" (physically and emotionally) in this moment of colonial encounter. What bodies "tend to do," Sara Ahmed writes, are "the effects of history" ("Orientations: Toward a Queer Phenomenology," 553). Underwritten by the materialist philosophies and scientific imaginaries of the historical moment in which Fanon is writing and thinking decolonization, these affects are a kind of energy accumulating within and between these bodies, the intensity of the trembling rising as the two bodies "heat up": I sit down by the fire. . . . I was beginning to be angry. The narrator recounts a tense phenomenology of racialized anticipation, the not yet of a racialized rage, compounded in mounting energies between the black subject and the white child -an easily identifiable flood mounting out of the countless facets of my being. If, for Spinoza, affects are characterized by states between motion and rest, for Fanon, colonial affects are inscribed within temporalities of momentum and states of (agonized) suspension and anticipation. In the mirroring of these two trembling subjects -a peculiar synchronicity -the theater of a colonial power struggle plays out between the adult black man and white child, complicating a simple binary opposition. Like tuning forks, the somatic responses of this scene focus the energies vibrating between subjects.
Their energies animate and enervate the subjects in ways that synchronize their physical responses, even as the scene seeks to stage the violence of colonial power and difference. This book draws on and extends the modes of inquiry opened up by the feminist and queer theory branches of affect studies and new materialisms for how they give name and form to the affects of late capitalism and their role in violent regimes of normative desire, "that place where appetites find a shape in the predictable" (Berlant, Cruel Optimism, 2). 1 I am indebted to the work of Sianne Ngai who argues, drawing on Fredric Jameson, that we need new emotive epistemes or "affective ideologemes" for the forms that emerge under these conditions of modernity and late capitalism (7). However, affect studies has largely failed to establish within postcolonial studies the traction it has gained in studies of gender and sexuality. We may understand this gap as due to the difficulty of theorizing the conditions of racialization and colonialism through the lens of affect, which has largely relied on Western archives and has often slipped into universalizing abstractions of embodied experience. 2 Such theories of affect risk eliding the historical and sociological specificities of the subject under the conditions of colonialism, as well as the epistemological assumptions underlying the theory of affect. Grounded in its challenge to universalizing tendencies of theory and criticism, postcolonial studies defined itself from its inception as a project of decolonizing knowledge production. What happens to our theories of affect when we shift our aesthetic focus to the colonial context, Ann Stoler reminds us that colonial violence operated through two interrelated sources on the colonized body: "one that worked through the requisition of bodies . . . and a second that mold[ed] new structures of feelingnew habits of heart and mind" (2). In other words, the production of modern colonial subjects was carried out through both the management of physical bodies, sanctioned through racial grammars of difference, and the emotive conditioning and molding of the colonized subject. Colonial disciplinary regimes sought to train the proper sensibilities of taste and "comportment" in colonial subjects, and these structures of sentiment functioned as dense "transfer points" for the consolidation of imperial power (Stoler, 4). Education in the British colonies, for example, which was famously couched in Victorian obsessions with gendered and sexual propriety, was naturalized in the powerful "gut" reflexes of the colonized subject. 9 Parama Roy writes compellingly about the molding of new notions of appetite, health, and hygiene in colonial India -new forms of disgust that naturalized the cultivation of what Stoler identifies as taste and comportment. As Roy writes, drawing on Gayatri Chakravorty Spivak's formulation of the imperial project of "soul making" -transforming "the heathen into a human": "The projects of epistemic overhaul involved in making heathens human occurred in several registers concurrently. For one thing, they were irreducibly somaticized; souls in the making were more often than not incar-nated in bodies whose appetites, expressions, and comings and goings had to be rigorously fashioned. Soul making and body shaping, physiology and epistemology were intimately conjugated" (7). 10 The visceral theories of this book explore the nature of this conjugation.
In a powerful internationalist vision of decolonization, the anticolonial writer and activist Mulk Raj Anand, a leading figure in the progressive Marxist movements in India, writes in 1935 that we can "feel new feelings." "We can learn to be aware with a new awareness," Anand writes (Untouchable, 153). What is so remarkable about this articulation of revolution is its imagining of a human collective whose very ways of feeling could be a site of radical transformation. In this vision, what we obscurely refer to as a racialized awareness could be a site of radical relearning. These emotive and embodied repositories of the body must be the sites of revolution precisely because empire has already monopolized them. Asking what it could mean to feel new feelings, to borrow Anand's poetic doubling, opens up a series of materialist engagements with the elusive space in which "the instinctual is subjected to the social," where colonial discourses are naturalized in the automated reflexes of the body (Gopal, Literary Radicalism in India, 71). 11 In this book I think with these artists and activists as they were debating the transformative potentialities of various visceral states that motivate "progressive" feeling: the convulsions of nationalist ecstasy, the heat of a righteous rage, the compulsions of forbidden cravings, the erotics of colonial disgust, the spasms of an ecstatic terror.
Poetics of Progressive Feeling
The p wa traces its genesis to a group of four Urdu writers who published a collection of short stories in an anthology titled Angarey (Embers, or We believe that the new literature of India must deal with the basic problems of our existence to-day -the problems of hunger and poverty, social backwardness and political subjection. All that drags us down to passivity, inaction and un-reason we reject as re-actionary. All that arouses in us the critical spirit, which examines institutions and customs in light of reason, which helps us to act, to organize ourselves, to transform, we setting. What the language of realist aesthetics now seeks to define is a specific relationship between writing and the nation so that it is more accurate to speak of national realism in this context" (183). Each progressive novel uses the bildungsroman form to trace the "coming of age" of its protagonists against the coming of age of the nascent nation. While many of the historical protagonists of this study are subaltern figures -the prostitute, the untouchable, the orphan, the vagrant -the socialist realist project of representing the subaltern was hotly debated among the Progressives, and many chose instead to center middle class subjects that mirrored their own experiences.
The diverse literary styles of these novels bear the mark of the p wa's aesthetic experimentations and the transnationalism of the movement, such that, in the case of many of the novels examined in this study, in the heightened sensory aesthetics of Chughtai or Anand for example, contemporary readers may not recognize that it is "realist" writing that they are reading. We will find, for example, the simultaneous influence of both so- 
Visceral Logics
The visceral logics of decolonization explore the dynamic intra-action between psychic and somatic activities for where these energetics go astray. The artist's inability to discipline his subaltern subject, to manage or contain her, is repeatedly articulated through his inability to represent her.
Chaudhry's artistic frustrations are yoked within the short story to his battle with his own repressed sexual desire for the object of his painting, as the subject of his painting taunts him for the obscenity of his gaze.
In staging this subtle scene of power between the male artist and his female subaltern subject, Chughtai brings questions of realist aesthetics into crisis through a feminist lens sharply attuned to visceral dynamics of the erotics of power and subversion. What I highlight in this scene, however, is the corporeal drama that is taking place, recalling the trembling subject Convulsion, a logic of (de)colonization that will return to us throughout this book, focuses the dynamics of affective exchange that interanimate bodies inscribed in logics of power and alterity, for it is in this encounter that the affective recomposition of the subject becomes possible. My readings of the visceral linger on a strange narrative immersion in the materiality of these mundane details -details that render the intended narratives of these texts unfamiliar and strange. While motivating the revolutionary arcs (or social realist trajectories) of these novels, the visceral emplotments I draw out also rupture and refuse the traditional trajectories of the "national realist" narratives -they queer or disorient the national frame of the novel form. I trace these unruly visceral plots for how they consistently refuse and derail the normative fantasies and frame-works that stabilize national discourses, mobilizing what Ann Cvetkovich has described as an immersive reading that focuses "the sensation and feeling as the register of historical experience" (Depression, 11). This involves a crucial "slowing down," as Cvetkovich emphasizes, "so as to be able to immerse [oneself] in detail . . . turning the ordinary into scenes of surprise" While the visceral's volatility and energetic behavior, as well as its centering of bodily actions and reactions, are key components of Spinoza's monism, particularly as invoked by the Deleuzian poetics of affect, I diverge from the Spinozist notion of affect as prelinguistic, outside of language and subjective experience -a "suspension" of meaning. For the Progressives, the visceral explores the relations between habits of feeling and habits of thought and discourse. I share Kyla Wazana Tompkins's concern about the inability of much of new materialism to address the legacies of colonialism. Like many working in materialisms at the intersections of postcolonial, critical race, and Marxist theory, I understand the relationship between "discursivity and materiality [as] circular and, in Karen Barad's terms, intra-active" (Tompkins, "On the Limits," 1). I join critical race and postcolonial scholars in situating the new materialism as one of many philosophical traditions and cosmologies that are grappling with the "animacy" of matter, to draw from Mel Chen, always inscribed in relations of power, and the " 'thingness' of the human," viewing the circulations and exchanges of consciousness, feeling, and the energy of human bodies as "shared social phenomena as they rise out of the substance of the world" (Animacies;
Tompkins, "On the Limits," 1).
INTRODUCTION
How do we study affect in a way that is attentive to geopolitical difference? It is with this problematic in view that the visceral moves between theory for decolonization writ large, and the sociopolitical particularities histories to emphasize the visceral's utility in thinking across archives of racial and gender formation rather than to make the case for the irreducible particularity of the Indian context. Ania Loomba argues that the conflation of race with color or "biology" has created a false division between "scientific" (racial) and religious or cultural forms of discrimination, including caste and communal difference in India: "The histories of anti-Semitism, Islamophobia, and caste-prejudice cannot then be fully connected to those of slavery, bonded labor, plantation labor, and color prejudice" (516). Attending to the somato-poetics of race connects without conflating imbri-cated global histories of colonial oppression. As Loomba writes, "Thinking across periods, and across regions, allows us to understand better why colonial race ideologies took the forms they did, and how they drew from other forms of oppression globally" (516).
Each distinct somatic logic in this book -agitation, irritation, compulsion, evisceration, explosion -animates a range of dense entanglements between gender sensibilities and racialized consciousness. In this study, 3. Brennan writes, "As the notion of the individual gained strength, it was assumed more and more that emotions and energies are naturally contained, going no farther than the skin. But while it is recognized freely that individualism is a historical and cultural product, the idea of affective self-containment is also a production is resisted. If we accept with comparatively ready acquiescence that our thoughts are not entirely independent, we are, nonetheless, peculiarly resistant to the idea that our emotions are not altogether our own" (Transmission of Affect, 2). Ahmed Faiz, whose engagements with modernity reveal "not mere rejection of religious experience but rather a wrestling with it" (222).
Chapter Two

